The texts of the New Testament clearly indicate that the Church was aware of her constitution as the Body of Christ through the power and indwelling of the Holy Spirit. It was only natural to attribute the Eucharistie presence of Christ to this same power of the Spirit; for the koinonia with Christ is the koinonia in the Spirit. This concept of liturgical worship and Real Presence has strong repercussions in the formation not only of sacramental theology, but also in the entire range of ecclesiology; for if, as the Constitution on the Liturgy declares, the liturgy is the summit of the Church's activity and the source of her existence, it is obvious that the Church becomes conscious of herself only when she is conscious of what she does as a worshiping community. The Church, in turn, can only be a worshiping community when her members live in the koinonia of the Spirit.
Vajta's observation on the absence of the place of the Spirit in the Constitution on the Liturgy illustrates the lack of Roman Catholic theological speculation on the role of the Holy Spirit. This same lack of a pneumatic theology was also criticized by Orthodox theologians with regard to the Constitution on the Church. Vajta's remarks are mainly concerned with the distinction between the hierarchic priesthood and the priesthood of the faithful. According to the Lutheran conception of participation in the liturgy, the hierarchy is not primary; what is primary is the koinonia of the Spirit.
The purpose of this paper will be to assess historically the development of the role of the Holy Spirit in the Eucharist. From this investigation it will be clear that the Oriental Churches have preserved a vital tradition by inserting after the narrative of institution an epiclesis, or invocation of the Holy Spirit, which completes the Eucharistie anaphora. Regardless of the polemic concerning the form of the Eucharist and the moment of transubstantiation, it still remains true that the theology of the Eucharist can be immeasurably enriched by a more explicit Trinitarian understanding of the Real Presence. Consequently, this paper will not be concerned with the polemical aspect of the debate on the epiclesis.
It is the belief of the Roman Catholic Church that the form of the sacrament of the Eucharist is contained in the words of Christ, "This is my body; this is my blood." This means that the priest accomplishes the Sacrament when he pronounces the words of the Saviour in the person of Christ. According to the Decree for the Armenians given at the Council of Florence, transubstantiation is effected by the formula of institution (DS 1321). The Council of Trent declares that it has always been the faith of the Church that immediately after the con-secration the body and blood of Christ are present under the appearances of bread and wine (DS 1640). Despite canon 4 of the decree De eucharisUa, most theologians do not consider this to be defined doctrine and assign the note fidei próxima to the teaching. 7 Nevertheless, in almost all the liturgies of the Church, with the notable exception of the Roman Liturgy, there is a solemn prayer addressed to the Father or to the Son to send the Holy Spirit to sanctify the gifts on the altar. This prayer is found after the consecration, and in the Oriental liturgies used today its consecratory significance is quite obvious. The question naturally arises whether this prayer of invocation was considered a consecratory prayer from the very beginning of the Church's formulation of a liturgical order of worship. While the evidence is scanty, it does seem probable that the Church invoked the Holy Spirit over the gifts and made this invocation part of the regular formula of the Eucharist at a very early date. The chief evidence for this comes from the anaphora of Hippolytus, which already contained an epiclesis at the beginning of the third century. The text of this particular epiclesis does not exhibit a consecratory intention, but it serves as a framework for future development. Noteworthy is the fact that the Father is asked to send the Spirit upon the oblation of the Church in order to sanctify and unify all who partake of the offering and fill them with the Spirit and confirm them in the truth of the faith. Here, in this third century anaphora, we have a remarkable summary of the New Testament doctrine of the koinonia of the Spirit. It is the Church, the Body of Christ, which offers the sacrifice, and it is the Holy Spirit sent by the Father who is the unifying principle of the Church. At this time the epiclesis is not viewed as a consecratory prayer; rather, it is an invocation asking for unity and sanctification in faith. The Spirit is sent by the Father upon the gifts of the Church to manifest to the faithful the presence of Christ already in their midst as covenant partner.
In the latter part of the third century and at the beginning of the fourth, there is evidence of a growing realization that the words of institution in conjunction with a prayer of invocation effected the presence of Christ in the Eucharist. Origen together with Eusebius of Caesarea states that Christ is present in the Eucharist "through the ineffable words of the New Testament." 9 Basil of Caesarea maintains that the whole anaphora transmitted through tradition with its focus around the words of institution constitutes an epiclesis. 10 In the West, Cyprian of Carthage attributes to the Holy Spirit a major role in the Eucharist by maintaining that the offering cannot be sanctified (consecrated) apart from the Holy Spirit.
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By the fifth century all the major writers in the East attribute a consecratory significance to the epiclesis, but at the same time they are unanimous in insisting that the words of institution have an essential part in the total Eucharistie action. The reasons for this development can be traced to the theological ferment which took place in the East in the wake of the Trinitarian controversies of the third and fourth centuries. Cyril of Alexandria illustrates this Trinitarian consciousness and at the same time provides a guideline for understanding the nature of the epiclesis itself: "Every grace and every perfect gift comes to us from the Father through the Son and in the Holy Spirit."
12
John Chrysostom is most explicit on the subject and insists that the change in the Eucharistie elements is due to the power of the Holy Spirit acting through the ministry of the priest.
18 Nevertheless, he also attributes a transforming power to the words of institution.
14 Cyril of Jerusalem in the Mystagogic Catéchèses states the matter quite clearly: "After we have been sanctified by spiritual hymns, we ask God to send the Holy Spirit in order that He might make the bread the body of Christ and the wine the blood of Christ; for absolutely everything which the Holy Spirit touches is sanctified and changed."
16
The importance of the Eucharistie epiclesis with its Trinitarian implications cannot be divorced from the epiclesis used at baptism. Many of the Greek Fathers attributed a special power to the prayer of blessing, so that the baptismal water itself after it had been con- secrated contained the power of the Holy Spirit, thereby rendering the water an efficacious element in purifying the recipient. This realistic understanding of the epiclesis was gradually transferred to the Eucharist, with the result that the simple prayer of Hippolytus' anaphora became an efficacious formula of consecration. If the invocation of the Spirit rendered the baptismal water capable of purifying the neophyte and remitting his sins, then the invocation of the same Spirit in the Eucharist rendered the bread and wine the body and blood of Christ. In the East the Holy Spirit was considered to be the principal minister of the sacraments, since He was the Sanctifier and source of all power. While the role of Christ is not excluded, it remains true that the Western concept of the sacramental effect taking place in terms of the persona Christi did not achieve great prominence in the East. The Orientals developed a theology of baptism and anointing in the Holy Spirit that transformed the Christian by uniting him to Christ in the death and burial symbolized by the immersion. Since the Church recognized the close connection between baptism and the Eucharist, it was only to be expected that the theological concepts developed in connection with baptism would be applied to the Eucharist. Thus the blessing of the waters and the Trinitarian doxology influenced the formation of the epiclesis over the gifts which was inserted into the anamnesis prayer after the narrative of institution. The reason for this position after the words of our Lord is due to the fact that the anaphora had a Trinitarian structure. In the anaphora the Church first recounted the saving acts of the Father, who finally sent His Son; the Son in turn offered Himself for the sins of the world and has been taken up in glory. The Spirit now continues the redemptive mission of the Son by dwelling in the Church. Thus the anaphora became in effect a résumé of salvation history from creation to Pentecost. 1 ·
In scriptural terms the divinity of the Third Person of the Trinity is considered as a saving fire which consumes the sacrifice and purifies the hearts of the communicants.
17 "He has appointed me as a priest of Jesus Christ, and I am to carry out my priestly duty by bringing the good news from God to the pagans, and so make them acceptable as an offering, made holy by the Holy Spirit" (Rom 15:16). 18 An analysis of the structure of the epiclesis will reveal its fundamental Trinitarian emphasis.
The first explicit epiclesis is found in the anaphora of Hippolytus, which is dated from the first quarter of the third century. Although it was originally used by the Greek-speaking community of Rome, its influence was notable in the formation of later Oriental liturgies. This situation changed, however, as a result of the Trinitarian controversies of the fourth century. Cyril of Jerusalem speaks of the bread becoming the body of Christ after the epiclesis, "for whatsoever the Holy Spirit has touched is certainly hallowed and changed."" Although we do not have the text of Cyril's liturgy, it is reasonable to assume that the epiclesis at that time had a consecratory function, without there being any question of exact time or manner of change. Theodore of Mopsuestia, writing after the Council of Constantinople, which defined the divinity of the Holy Spirit, is more explicit. In his liturgical catechesis for the newly baptized he states that the baptized "ought not to regard the elements merely as bread and cup, but as the body and blood of Christ, into which they were so transformed by the descent of the Holy Spirit." and the Son and the Holy Spirit. And by the power of thy name may this bread become the holy body of our Lord Jesus Christ, and this cup the precious blood of our Lord Jesus Christ." 27 The similarity of this formula to the baptismal formula is obvious, especially with regard to the use of the word "seal," which is one of the descriptions of baptism and anointing as "the seal of the Spirit." To effect the presence of Christ, the co-operation of all three Persons is needed, and hence the prayer in question is an invocation of the Trinity as well as of the Holy Spirit. Thus the statement of Cyril of Jerusalem that the whole anaphora is an epiclesis of the Trinity has been applied in the anaphora of Theodore to the epiclesis prayer alone.
In the West the Trinitarian significance of the anaphora went largely unnoticed; for in the West the theology of the Eucharist began to use a terminology which differed from that of the East. These differences touched the very roots of the Eucharistie mystery. Cyprian, in a letter on the Eucharist to Caecilius, avoids using the Greek term eucharistia and prefers instead the word sacrificium to describe the service.
28 Thus the Greek infinitive eucharistein becomes sacrificium celebrare in Latin terminology. Even at this early date, therefore, a rift had developed in the thinking of East and West regarding the fundamental act of worship. Oblatio meant sacrificial action and tended to be equated with the passion of our Lord rather than with the whole of His redemptive work in His incarnation, death, resurrection, and exaltation. Hence the anamnesis or memorial aspect, which receives such emphasis in the anaphora of St. James, is toned down in the Latin liturgies, and greater emphasis is placed upon a consecratory sacrifice than upon a remembrance sacrifice. It was only natural for the Latin theologians to lay stress upon the words of institution, since the liturgy is performed in persona Christi. Even in the non-Roman rites of the West which contained an epiclesis, the prayer did not have the consecratory function which it had in the East, according to the evidence which is available in the extant Mass Books of the Gallican Church. Whether the epiclesis in the Gallican Liturgy originally had a consecratory epiclesis which was subsequently altered under Roman influence is still a much-debated question among historians of the liturgy. 29 In the Gallican sacramentarles which survive, the Holy Spirit renders the consecration which had already taken place a legitima ettcharistia, a phrase which suggests a dogmatic minimizing of the Spirit's role.
80
At this point the question arises whether the Roman anaphora con tained a clause invoking the Spirit, and, if it did, why it was eliminated. Scholars are divided on the question and there is not enough solid evi dence to decide it. 81 Despite the absence of the epiclesis in the Roman Rite, Western theologians held that the consecration was effected through the power of the Holy Spirit, just as their confreres in the East maintained, though in a more explicit way.
32 Consequently, there is unanimity among Eastern and Western theologians both regarding the words of institution, which all held were necessary, and the role of the Holy Spirit as Sanctifier of the gifts. The major difference lies in the fact that the East verbalized its belief in the epiclesis, while the West attended to the words of the Lord alone.
Controversy arose when the theologians in the High Middle Ages began to discuss the moment of the change. More and more the act of worship in the Western Church became focused on the miracle of con secration brought about by the words of the priest. The mystery had to be revealed to the congregation by an elevation which introduced the "theology of the gaze" with its concomitant misconceptions about the miraculous powers of the consecrated Host. Since the Sacrifice could be effected by the words of institution alone, the role of the people and deacons was no longer needed and the unfortunate anomaly of the Mass priest became common. The word "liturgy," the work of the People of God, was superseded by the term "Mass."
The teaching of the Byzantine Church was finally formulated by Nicholas Cabasilas in the fourteenth century. In his Commentary on the Divine Liturgy Cabasilas maintains that the words of institution do not have the efficacy they once had when spoken by our Lord at the Last Supper:
The words of the Lord about the holy mysteries were spoken in a narrative man- ner. None of the apostles or teachers of the Church has ever appeared to say that they are sufficient to consecrate the sacraments. The blessed John [Chrysostom] himself said that, spoken once by Christ, and having actually been said by Him, they are always effective, just as the word of the Creator is. But it is nowhere taught that now, spoken by the priest, and by reason of being said by him, they have that efficacy.
88
From this brief résumé of the patristic and liturgical data concerning the epiclesis it is apparent that the epiclesis should not be studied historically or ritually in order to determine whether or not it has a consecratory function which can be pinpointed in time. Rather, the significance of the epiclesis affects the whole area of Eucharistie theology. It is a commonplace to say that the worship of the Church reflects her dogmatic belief. In this context the presence or absence of an epiclesis should primarily be considered and evaluated in terms of the action of the Spirit in the liturgical cult and not in terms of consecratory efficacy as such or the moment of sacramental transformation. We have already seen that the primitive liturgies were constructed in terms of the Trinitarian doxology. It is no accident that the introductory formula to the anaphoras of many of the Eastern liturgies is taken from 2 Cor 13:13; "The love of the Lord and Father, the Grace of the Lord and Son, the Communion (koinonia) and Gift of the Holy Spirit be with us all."
The life of the Church commences at Pentecost, when the apostles begin to "break bread" (Acts 1:15) and "filled with the Holy Spirit" (Acts 2:4) build the universal Church. In baptism the descent of the Paraclete is the operative power which forms one body out of diversity (1 Cor 12:13). The Eucharistie epiclesis is a reiteration of the Church's belief that her whole sacramental life has a Trinitarian significance. Thus the Fathers of the Church in both East and West are unanimous in teaching that the presence of Christ in the Eucharist is through the operation of the Spirit. The problem lies in understanding the relationship between the sacrificial nature of the liturgy and the work of the Trinity in the re-presentation of this sacrifice. Is the sacrifice confined to the words of institution or is the sacrifice a much more inclusive reality embracing the whole mystery of Christ's redemptive work, which includes the promise of the Father, the descent of the Holy Spirit, and the koinonia of the faithful? 84 It was not until the High Middle Ages that Aristotelian concepts and categories were applied to the sacraments. Since there is a substantial change in the elements, this change must necessarily be instantaneous and must take place when the formula of institution is uttered by the priest speaking in persona Christi. St. Thomas could further clarify the matter by stating that if a priest pronounced the words of Christ independently of any other prayer with the intention of completing the sacrament, the elements would be consecrated, since the intention suffices.
86 Thus in the West it was theoretically possible to have a sacrifice without a liturgy.
The Orientals, on the other hand, never considered the efficacity of the epiclesis, or the formula of institution for that matter, apart from the whole canon. The epiclesis is conditioned by the words of Christ which precede it. Eastern theologians never considered the epiclesis as a consecratory formula by itself. The priest pronounces the prayer in persona ecclesiae and asks that the Father send the Spirit and sanctify the gifts. The words of Christ are a historical or narrative statement which is part of the narrative of the saving acts of Christ. This theological conception is present in the Byzantine formulas for the administration of baptism and penance, where a deprecative or thirdperson formula is used rather than an indicative or first-person formula. "The servant of God is baptized in the name of the Father and of the Son and of the Holy Spirit." "O Lord our God, pardon him his sins in your goodness, for you alone have the power to remit sins.
,,se This reflects the Eastern conception of the priest acting for the Church, whereas in the West the emphasis has been placed on the priest acting as alter Christus, with the consequence that his priestly office has been assimilated to that of Christ. The solution lies in the fact that the priest acts both in persona ecclesiae and in persona Christi.
The Orthodox theologian Cyprien Kern has pointed out that every liturgy is an anamnesis of the Last Supper. In this memorial act, however, the celebrant cannot be identified with the One who spoke at the Last Supper. The celebrant is, instead, an image of Christ and symbolizes Him, whereas the Eucharistie elements are in reality the body and blood of the Lord. Consequently, the Orthodox find it difficult to The Spirit continually manifests the presence of Christ to His Church. Thus the prayer of the epiclesis invokes the Spirit not only upon the gifts but also upon the faithful, that they may realize the mystery of salvation that is being recapitulated before their eyes and participate in its accomplishment. This is the koinonia of the Spirit which unifies the faithful in one body because they partake of one loaf and drink of the same Spirit. In this koinonia they share in the priestly offering of Christ. "By this we know that we abide in Him and He in us, because He has given us of His own Spirit" (1 Jn 4:13).
